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6.The　 Significance　ofthe　T「anspersonal
　　　 Movement　in　the　West
　　　　The　previous　sections　fbcused　on　cross-cultural　differences　in　the
concepts　of　the　self　and　the　individual　by using　findings　from　analytical
psychology.　Specifically,　section　4 discussed　tie　process　of　achieving
individuality　n　the　west,　using　sera　myths　as　an　illustration　of　the　bath
from　Wilber's　pre-personal　to　perso皿al　evel　of　consciousness.　Itstressed
the　separation　from.maternal　unconsciousness(symbolized　by　the　Great
ルbother)as　essentiaho　the　achievement　of　individuality　n　the　West.
Section　s　attended　to　the　importance　of　unity　with　maternal　uncon-
sciousness　(or　the　archetypal　G7ぞα'ルbother}　in　Japanese　culture　and
how　this　type　of　culture　considers　eparation　f士om　matemal　uncon-
sciousness　to　be　taboo.
　　　　In　this　section,　the　significance　of　the　transpersonal　movement　in
the　West　is　considered.　In　addition,　a　potential　shift　in　cultural　con-
sciousness　from　a　masculine　focus　to　a　feminine　focus　is　proposed.
　　　　Ybshihuku(1987)indicated　that　transpersonal　psychology　is　inter-
ested　in　connectedness　with　nature,　others,　and　ari　identity　beyond　one's
self.　The　transpersonal　movement　attempts　to　satisfy　this　interest　with
its　aspiration　f holism　in　which　one　can　transcend　ualism,　or　the
achievement　of　individuality.　Therefbre,　I　would　like　to　consider血at
the　transpersonal皿ovement　can　be　seen　as　a　means　of　progressing　from
the　personal　to　the　transpersona】level　of　consciousness　inWilber's　theory.
　　　　 perhaps,　in　western　culture,　the　paternal　principle　of　division,
which　has　been　dominant　in　this　culture　Frith　one　dad　as　father(i.　e.,
with　a　dualistic　notion　of　boundary),　has　been　excessive.　It　now　needs
to　be　redressed　by　embracing　the　maternal　principle　ofunity.　Perhaps
the　rise　in　popularity　ofthe　transpersonal　movement　confirms　just　such
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ashift,　For　examPle,　I found　in　the　West,　instead　of　dualistic　thinking
between　the　body　and　the　mind,　that　recently　some　people　have　become
interested　inholistic　thinking,　including　the　idea　of　aユternative　medicine
and　Eastern　medicine_
　　　　The　etymology　of　several　key　words,　individual　皿d　heal,　provide
some　evidence　of　this　shift.　The　word　individual　originally　meant
something　indivisible,　As　we　have　seen　in　the　hero　myth,　the　paternal
principle　makes　a　clear　separation　between　unconsciousness　and　the
conscious　ego,　i.　e.,　the　individua1.　Individuality　is　a　product　of　the　di-
viding　Patemal　principle,
　　　　 However,　because　of　explicit　separation丘om　matemal　uncon-
sciousness,　the　connectedness　with　nature　and　the　wholeness　of　the
mind　were　lost　in　this　culture　with　a　dualistic　boundary.　The　tra皿sper-
sonal　movement　in　the　W巳st　is　one　sign　that　implies　a fundamental　shift
in　cultural　consciousness　toward　retrieving　wholeness.
　　　　The　word　heal　originally　meant　to　become　whole.　Thus,　the　sig-
nificance　of　the　transpersonal　movement　in　the　West　may　be　the　des廿e
of　cultural　consciousness　to heal　itself　by　seeking　connectedness　and
wholeness.　Moreover,　if　the　Westem　ego　is　symbolized　by　a　masculine
figure,　a hero,　perhaps　Wbstem　consciousness　i now　beginning　to
aspire　to　a　more　feminine　type　of　co皿sciousness(i.　e.,a　multiple,　holis-
tic,　and　process-oriented　consciousmess)as　su99ested　by　the　rise　of　the
transpersonal　movement.　At　a　cultural　level,　the　transpersonal　move-
meat　might　be　considered　a journey　beyond　the　hero　myth.　In　other
words,　it　could　be　a　journey　that　moves　Western　cultural　consciousness
from　Wilber?s　personal　evel　of　consciousness　tohis　transpersonal　level
of　consciousness.　　　　 　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　 ・
　　　　The　nest　section　focuses　on　John　pennon's　personal　mythology.
This　mythology　can　be　seen　as　a　journey　beyond　the　Western　hero　myth.
一41一
7.　Sohn　Lennon's　Journey　end
　　　the　Western　Hera　Myth
　　　　 This　section　presents　a short　ethnographical　study　of　John　Lennoll
and　compares　his　personal　mythoIogy　with　the　Wbstem　hero　myth.
　　　　 Section　Z pointed　out　that　it　is　not　unusual　for　a　Japanese　male　t+o
refer　to　his　wife　as　his　mother,　whereas　it　is　rare　far　a　man　in　a　contern-
poraxy　English-speaking　country　to　refer　to　his　wife　as　his　mother.
However,　there　was　a　well一㎞own　 Bdtish　man　who　refbrred　to　his　Japa-
nese　wife　as　his.mother.'ghat　rnan　was　John　Lennon,　and　he　was　a
member　of　the　musical　group　called　the　Beatles,
　　　　To　better　understand　Lennon's　joumey　and　his　personal　mythology,
it　is　important　o㎞ow　 his脆story.　Lennon　spent　a　lonely　childhood.
His　father　was　a　sailor　whose　whereabouts　were　un㎞.own　long　befbre
Lerman　was　born.　After　his　birth,　his　mother　abandoned　hirn,　and　he
was　raised　by　his　aunt.(Fawcette,1976)
　　　　When　Lennon　was　a　teenager,　he established　a　relationship　w th　his
mother　for　the　first　time.　Unf6血mately,　when　he　was　18　years　old,　she
was　kined　in　a　car　accident.　Sadly,　he　witnessed　her　death.　He　was　so
traumatised　by　this　that　he　reported.　that　he　was　incapable　of　feeling
how　much　he　had　suffered.　and　haw　deeply　ha　had　been　hurt　until　he
underwent　prirrial　therapy　later　in　life.(Fawcette,1976)
　　　　After　completing　primal　therapy,　Lennon　composed　a　song　titled
lVlother(1970),1n　which　he　shouts,"1Vlather...　you　had　me　but　I　nev釘
had　you:'In　this　sang,　he　recalls　haw　he　suffered　from　the　sudden
separation　from　his　mother　not　once　lout　Mice　in　his　life.　In　reflecting
on　this　song,　Len皿on　thanked　primal　therapy　fbr　allowing　him　to　feel
the　trauma　of　the　sudden　separation　from　his　mother　and　allotuing　him
to　release　the　pain　associated　with　this　traum乱　 By　releasing　his　pain
into　dlis　song,　he　was　able　to　cope　with　his　neurotic　symptoms.(Faw一
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cette,197b)
　　　　 As　a　member　of　the　Beatles,　Lemon　was㎞own　 for　his　powe血1,
masculine　style　of　singing,　which　was　said　to　be　the　most　suitable　for
dock'n　Roll　among　the　four　band　members.　His　musical　style　changed
dramatically　after　he　married　Ono.　He　began　to　compose　songs　that
were　mare,　touching,　and　feminine.　for　example,　he　composed　a　small
sweet　song　titled,Tulis(his　mother's　name)after　falling　in　love　with
Ono.　In　this　song,　he　expressed　his　have　far　a　woman　whose　name　is
『J
ulia.　In　the　lyric,　he　calls　Julia　n　ocean　child.　He　ad血tted　that　he
had　superimposed　his　innel　images　of　his　mother(Julia){md　his　wife
(Ybko　Ono)in　this　ong,　Oc6αηc観41iterally　means}Toko　in　Japanese.
　　　　　11is　notable　that　Lennon's　noticeably　changing　music　style　re.
fluted　inner　changes.　Ybshiaki　Satoh(1989),　a　Japanese　an伽opologist,
referred　to　Lennon's　diverse　identities　andmultiple　faces　as　follows:
"Iused　to　be　XX
,　and　now　I　am　YY"This　 type　of　transformation　i
one's　identity　greatly　applies　to　Jahn　Lennon.　He　had　such　a　huge
variety　of　identities　and　multiple　faces.　Where　was　John　as　an　ag-
gressxve　Rock'n　Raller,　John　as　an　idol　in　the　early　days　of　the　Beat-
les,　John　in　3召㎎8側P切8〆5　 LoηのH6傭 ∫ α 訪 加 η4,　naked　Jo㎞
in血e距o　 V冨㎎ 加5,　bealded　John　singing　dive・Fセαα9α(;'Dance,　John
as　a　fighter　fbr　peace　in　the　l970's,　spiritual　John　singing∬η2α8'η{9,
and　John　singing　5臨n4　by　4fε_　It　is　miraculous　that　these　multiple
faces　of　John　Lennon　are　not　his　personas.　Each　face　of　Jahn　repre-
sents　dle　transition　of"〃軍εand　the　eΨolution　of　his　56肌which　stands
in　remarkable　contrast　to　Mich　Jagger　and　the　consistency　of　his　self
during　this　same　period　of　time.(1983,　p,1S8}
　　　　Indeed,　during　his　40　years　of　l漉,　Lennon　had　such　diverse　faces
and　identhies　that　lt　is　often　difficult　to　determine　if　they　all　belong　to
the　same　person.　Perhaps,　as　Satoh　asserted,　all　these　faces　and　identi一
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'Figure　13.　John　Lennon　and　Yoko　ono.
ties　are　not　his　personas,　but　rather　a　representation　of　the　evolution　of
both　his　musical　style　and　his　inner　self.
　　　　Figure　13,　shaven　above,　is　a　picture　of　Lennon　taken　just　before
his　death.　It　is　reported　that　John　was　extremely　happy　when　this　photo
was　taken.　He　said,"This　picture　symbolizes　the　relationship　between
Ybko　and　me　so　accurately,　because　jt　is　the　picture　of　a　mother　and　a
fetus....　Ybko　as　a　mother　and　me　as　a　fetus."(Leibovitz,1992)
　　　　when　 I　saw　this　picture,　I　was　immensely　shocked　because　this
picture　seems　to　syznbol.ize　th cyclic　notion　of　time　in　which　the　time
before　one's　biエth　aid　after　one's　death　are　united　as　one.　This　is　simi-
1ar　to　the　Buddhist　notion　of　time,∫痂 一V,　which　is　presented　in　the　next
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section.　what　was　most　shacking　to　me　vvas　the　fact　that　Lennon　died
and　left　fbr　life　after　death　shortly　after　he　expressed　that　he　f61t　like　a
fetus,　a　being　before　birth.
　　　　Iintuitively　felt　Lennon's　deep　maternal　aspirations　when　lie　stated
that　he　wanted　to　be　a　fetus　in　his　re豆ationship　with　Ono　and　that　he
wanted　her　to　be　a　nra.orher.　I　wondered　if　it　was　a　coincidence　that　Ono
was　7　years　his　elder　and　that　she　was　from　Japan,　a　culture　where
males　typically　have　three　mothers;the　first　m.ather　is　a　biological,　lit-
eral　mother;the　second　mothel　is　one's　wife;and　the　third　mother　is　a
proprietress　of　a far}.
　　　　Lennon　was　bom　in　England,　where　individuality　s　valued.　Thus,
he　was　bom　into　a　W6stem　culture　with　the　hers　mirth　and　linear　no-
tiaras　oftime　and　development.　However,　his　journey　through　life　ap-
pears　to　more　closely　match　that　of　someone　from　Japan.　His　path　il-
lustrates　cyclical　notions　of　time　and　development,　and　he　appeared　to
value　unity　with　the　matemal　instead　of　individuality.
　　　　 after　th俘traumatic　separation　froFn　his　mother,　Lennon　finally
found　peace　in　his　mar〔iage　to　one,　whom　he　called　both　his　wife　and
his　motheL　He　also　actively　fulfilled　the　role　of　mother　fQr　his　son.　I
was　stzuck　by　the　concept　of　his　life　as　a　journey　that　allowed　him　to
retrieve　his　lost　connection　with　the　matemal　in　order　to　heal　himself,
8.Buddhist　Theory　of　the　Self
　　　　This　section　examines　the　relationship　between　Wilber's　life　cycle
山eory　and　the　Buddhist　heory　of　the　self.　Specifically,　this　ection　dis-
cusses　the　similarity　between　these　tw6　theories　in　terms　of　the　cyclical
notion　of　time.
　　　　Wilber(1980)prσposed　a　cyclical　model　of　human　life　that　in-
cludes　birth,　life,　death,　and　reincarnation:He　suggested　the　process　be一
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f=figure　14.　Wilber's　fife　yafe　theory.
tween　birth　and　death　could　be　seen　as　evolution,　and　that　between
death　and　reincamation　asinvolution,
　　　　specifically,　he　is　interested　inthe　cyclical　notion　of　tune　in　which
an　individual　progresses　from　mirth　to　a　lifetime　of　persanal　growth　to
de　ath　to　a　49　day　period　called　bardo,　and　finally　to　reincarnation・
From.　the　perspective　shown　in　figure　14,　the　personal　evei　of　con-
sciousness,　or the　achievement　of　individuality,　is　only　a　transitional
prQCess　inn　one's　life.
　　　　Nishihira(1997)3　a　Japanese　philosopher,　pointed　out　the　similarity
between　wilher's.life　cycle　theory　and　the　Buddhist　heory　of　the　self,
5痂 一σ 一πo-58∫甜,which　is　translated　asthe　theory　of　the　four　states　of
existence(Figure　l　5).
　　　　 Nishihira(1997)has　been　interested　inboth　developmental　psy-
chology　and　the　study　of　metempsychosis(reincarnation,　and　he　has　as-
sumed　that　these　two　disciplines　belong　to　totally　different　paradigms
that　cannot　co㎜u皿cate　 with　each　o血er.　He　stressed　that　altheugh　re一
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Figure　15.　Buddhism's　Shi-U-no-Setsu(Theory　of　the　four　states　of　existence.
cent　textbooks　on　developmental　psychology　occasionally　include　a final
section　on　death,　conven廿onal　developmental　psychology　does　not　ad-
dress　the　concept　of　development　after　death.　Moreover,　many、　tradi-
tional　developmental　psychologists　express　little　interest　inthe　notion　of
life　after　death.
　　　　Unlike　traditiollal　developmental　psychologists,　Nishihira(1997)
paid　particular　ttention　tothe　Buddhist　theory　of　the　self,3痂一σ 一no-
Setsu,　because　he　believed　it　could　bridge　developmental　psychology
and　the　study　of　metempsychosis.　According　to　him(1997),　the{ノin
Shi-U　means　existential　form　or　state　of　being,　Shi　means　four.　There-
fore,　Shi-U　means　the　four　ways　of　existence　in　arse's　life　cycle.　The
four　ways　of　existence(or　stages)in　one's　life　cycle　are　Shoo-U,」研θη一
σ,∫1ε∫一σ,and　C加 一び.
　　　　Shoo一し1　ref¢rs　to　birth,　the　process　by　which　a　fetus　emerges　from
the　womb　after　a certain　period　of　dme.　Speci行cally,　the　fetus　is　ousted
from　amniotic　fluid.into　a　totally　different　way　of　existence,　Birth　re一
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sembles　death　in　that　it　signifies　a　radical　transition　in　an　individual's
way　of　being.
　　　　 HOYZ一σ 爬fern　to　the　lif6time　between　bir血and　death,　including
one's　infancy,　you血,　adulthood,　and　old　age.　When　we　mention　one's
lifbtime,　itusually　means　this　H∂η一σ(or　lifbtime)within　Shi一σ(the　four
ways　of　existence　in　one's　Iife　cycle}.
　　　　Shi-{ノ(although　t e　words　and　pronunciation　are　the　same,　this　is
not血e　same　Chinese　character　as　5「乃'一〔ノmeaning　four　ways　of　exis-
fence}refers　todeath,　or　when　one's　being　leaves　the　physicai　body　and
moves　toward　a　different　s ate　of　existence.
　　　　 Finally,α膨 一σis　 the　inWbetween　state　of　existence　after　one's
death}which　is　not　dependent　on　the　existence　of　the　physical　body.
Being　iロC触 一σ,　one　waits　for　the　next　Shou一こ1,　by　which　one　is　bom
again　by　being　made　flesh　in　another　body,
　　　　Nishihara(1997)reg肛ded∫海 一σ一no-Setsu　as　a　cyclical　model　of
ane's　life　and　stressed　that　attaining　individuality,　as in　Wilber's　per-
sonal　level　of　consciousness,　is　only　one　aspect　of　the　human　 life　cycle.
TVIoreaver,　he　proposed　that　we　refex　to　VVilber's　personal　level　of　con-
sciousness　as'4εη∫'ζソand　his　trarlspersonal　level　of　consciousness　as　the
state　beyond　identity.
　　　　Based　on　Nishihara's　idea,　I would　like　to　suggest　hat　the　linear
concept　of　tune　in　hero　myths　might　aggly　only　to　that　stage　of　life　that
∫痂 一び一πo-5「etsu　refers　to　as　Hoη・σ,　or　the　stage　in　which　one　has　an
identity　asan　embodied　self.　Being　of　C乃昴一σis　considered　a state　of
consciousness　beyond　one's　identity.
　　　　 This　section　presented　the　Buddhist　concept　of　consciousness.
Speci血cally,　itput　forward廿1e　Buddhist　idea　of　5痂一ひno-Setsu　and　its
fQUr　life　cycle　stages.　These　fbur　stages　are　cyclica1,　with　no　beginning
or　end,　unlike　lhe　Westem　concept　of　consciousness,　a 　mustrated　in　the
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hero　myth,　and　its　linear　theory　of　identity.　The　next　section　introduces
aradically　different　concept　of　consciousness　represented　inthe　Ten　Ox-
herding　Picture.
9.cyclical　Model　of　Life　and
　　　the　Ten　Ox-Herding　Pictures
　　　　This　section　compares　the　notion　of　the　self　in　the　Ten　ax-herding
pictures　with　that　in　the　Wヒstemん8π)η2助.　 Both　the　hero　myth　and　the
Ten　Ox-herding　pictures　symbolize　the　joumey　in　search　of　one's　iden-
tity.　However,　the　hero　myth　presents　a linear　model　of　the　journey,
whereas　the　Ten　Ox-herding　pictures　present　a cyclical　model.
　　　　Before　these　two　models　can　be　compared　and　contrasted,　we　must
more　fully　understand　the　e'en　Ox-herding　pictures.　These　pictures　use
the　ox　to　portray　the　various　tages　of　development　in　Zen　Buddhism
According　to　Suzuki(1935),　the　original　uthor　of　the　Ten　Ox・herding
pictures　was　a　Zen　master　Qf　the　Sung　Dynasty　in　China　known　as
Kaku-an　Shi'e'n(Kuo-an　Shih-yuan),　who　belonged　to　the　Rinzai　schooL
He　was　also　the　author　of　the　poems　and　introductory　words　attached　to
the　pictures.　However,　he　vvas　not　the　first　person　who　attempted　to　il.-
lustrate　he　stages　of　Zen　development　hrough　pictures.　Another　Zen
master,　Seikya,　is　considered　to　be　the　one　who　first　made　use　of　the　ox
to　explain　his　Zen　teachings.
　　　　Jn　Japan,　Baku-an's　Ten　Ux-herding　pictures　enjoy　wide　popularity.
In　fact,　at　present,　all　of　the　Ox-herding　books　in　Japan　reproduce　his
pictures,　with　the　earliest　book　dating　back　to　the　15止century.　In
China,　a　different　edition　of　the　Ox-herding　pictures,　with、　an　unknown
author,　is　populaL
　　　　Kaku・an's　pictures,　hown　to　this　ection,　were　dawn　by　Shubun,　a
15th　century　Zen　priest.　The　original　pictures　are　preserved　at　Shokouji
　　49
in　Kyoto,　Japan.
　　　　 In　the　Ox-herding　pictures,　the　ox　symbohcally　represents　the
authentic　self　that　is　being　sought,　and　the　boy　sy皿bolically　represents
the　self　who　1.S　in　search　of　th.at　identity.　Thus,　the　Ox-herding　pictures
are　said　to　be　a　narrative　inwhich　one　can　find　one's　authentic　self.
　　　　This　section　examines　the　portrait　ofthe　self　presented　in血e　Ox-
herding　pictures,　with　particular　reference　to　Ueda's　book　titled　The距 π
O--herding　pictu　res一勘 θηoη繊o護ogyげ 吻Self(1982ンMoreover,　 it
explores　how　the　Ox-herding　pictures　and　the　hero　myth　reflect　Japanese
and　Western　cultures,　respectively,　from　the　perspective　oftranspersonal
psychology.
　　　　The　Ten　Ox-herding　pictures　consist　of　the　fbllowing:Searchjng　fbr
the　Ox;Seeing　the　Trace;Seeing　the　Ox;Catching　the　Ox;Herding　the
fix;doming　Home　on　the　4x's　Back;The　Ox　Forgotten,　Leaving　the
Boy　Alone;The　Ox　and　the　Boy　Both　Gone　out　of　Sight;Returning　to
the　Origin,　lac　 to　the　Source;and　Entering　the　Oity　with　Bliss-Be-
stowing　Hands.
　　　　The　story　begins　with　the　first　picture,　Searching　far　the　ox,　in
which　a　boy　notices　that　he　has　lost　the　one　thing　without　which　he
cannot　live.　thus,　he　begins　to　search　fbr血is　most　precious　thing,　but
he　has　no　idea　what　it　is.
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Figure　16.
　　Picture　1:Searching　for　the　Ox
Figure　1?.
　　　　Picture　2:SeeEng　the　Trace
Figure　18.
　　　　　Picture　3:Seeing量he　Ox
Figure　19.
　　　　Picture　4:Catching　the　Ox
　　　　In　the　next　stage,　Seeing　the　Trace,　he　finds　a clue.　He　finds　evi-
fence　of　an　ox.
　　　　In　the　third　stage,　Seeing　the　Ox,　he　is　able　to　see　palt　of　the　ox,
which　is　what　he　is　looking　fbr;however,　he　is　still　not　able　to　grasp
the　whole　figure.
　　　　finally,　inthe　fourth　picture,　Catching　the　Ox,　the　whole　figure　of
血eox　appears.　Ueda(1982)explained　that　he　ox　leaves　a clue　fbr　the
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Rgure　20。
　　　　 Picture　5:Herding　the　Ox
bob　　in　　the　second　picture,
shows　half　of　itself　inthe　third
picture,　and　attempts　to　pull
the　bay　in　the　fourth　picture.
　　　　Ueda(1982)interpreted
this　process　of　catching　the　ox
as　the　interaction　between　the
self　who　is　in　search　of　o:ne's
authentic　identity(the　boy)and
the　authentic　self　who　is　being
sought(the　ox).　Ueda(1982)
also　stated　that　it　is　undear　in　this　foljrth　picture　who　is　doing　the　pu11-
ing　and　who　is　being　pulled.　is　the　authentic　self　the　ox}pulling　the
self　in　search.{the　boy)?　Qr　is　the　self　in　search　the　bay}pulling　the
authentic　self(the　ox)?What　 is　clear　is　that　there　is　a　strong　tenslan
between　t:he　self　in　search　the　boy)and　the　authentic　self　the　ox),　and
this　tension　is　symbo】ized　by　a　tense　rope.　According　to　Ueda,　the
tense　rope　represents　he``integration　of　thc　authentic　self　and　the　self　in
starch"and"the　continual,　strict　integration　f the　spit　between　the
selves"(].9$2,　p.40).
　　　　In　the　fi血h　picture,　Herding　the　Ox,　the　split　between　the　selves　is
integrated,　andthe　boy　and　the　ox　are　depicted　in　harmony　with　one　an-
other;however,　they　still　waU(separately.
　　　　Ueda　inte叩reted　this　fifth　picture　as　follows:
Tbe　Ox　fbllows　the　boy,　and　they　both　walk　in　the　same　dir㏄tion.._
Ishould　like　to　point　out　that　the　boy　sees　the　ox's　face　for　the　first
time.　This　symbolizes　the　fact　that　the　bay　can　access　the　authentic
self　at　this　stage.　The　bay　has　already　experienced　the　intensity　of
一52一
the　grope　between　them,　that　is,　the　Intense　split　between　the　selves.
Therefore,　he　will　not　let　go　of　the　rode.　However,　the　rope　between
the　boy　and　the　ox　is　already　loose.　Thus,血e　intense　integration　f
the　split　between吐he　selves(e.　g.,　the　dui血ty　of　the　selves)in　the
fburth　pic血ire　is　IZOW　replaced　by　the　natural　oneness　in　the　fif止pic-
tore.(1982,　p.42}
　　　　　The　sixth　picture　depicts　the　boy　on　the　Ox's　back,　playing　a　tune
　an　the　flute,_as　he heads　home.　In　this　stage,　the　self　ire　search　(the
boy}and　the　authentic　self　who　i.s　ought　the　ox)are　united　as　one,　and
　the　split　and　conf【ict　observed　in　the　previous　stages　(pictures　one
　through　five)has　been　resolved.
　　　　　As　fog-this　sixth-picture,　Ueda commented　as　fbllows:三`The　flute　is
-played　by　the　wholeness　of　the　boy　and　the　ax,　rather　than　merely　by
the　boy"(1982,　p.44).'This　wholeness　allows,both　e　boy　and　the　ox
to　reach　the　next　stage,　The　Ox　Forgotten,　Leaving　the(Boy)Alone,1n
which　the　self　is　able　to　return　home　or　to　the　place　where　the　self　can
　truly　be　its　authentic　self.,
_暉__.鴨 　 k-+　 辱
　 ノ
ノ
Figure　21.
　　　　　Picture　6:Coming　Home
　　　　　　　　on　the　Ox's　Back
Figure　22.
　　　 Pie#ure　7:The　Ox　Forgo廿en,
　　　　　 Leaving　the　Boy　Alone
一53一
　　　　　The　seventh　picture　depicts　the　figure　of　the　boy,　who　feels　at
home.　There　is　no　figure　of　the　ox　in　this　picture　because　the　ox　has
been　completely　integrated　within　the　boy,　anal　the　figure　of　the　boy
(the　self　in　search)and　the　ox(山e　authentic　self)are　united　as　one.
　　　　 In　this　way,　in　the　seventh　picture,　the　authenticity　of　the　self　is
achieved,　which　corresponds　to　the　Baal　fir　the　attainment　ofindividual-
ity　in　the　hers〃のnth.　But　the　hero〃Myth　ends　when　the　sense　of　the　self
(e.9.,i皿dividuality)is　achieved.　The乃8即myth　 has　a　hnear　concept　of
time　and　development,　and　its　goal　is　to　achieve　individuality.　Thus,　the
hero　myth　stands　in　remalkable　contrast　to　the　ox-herding　pictures　as　i1-
lustrated　by this　seventh　picture.　The　seventh　picture　does　not　represent
the　goal.　Instead,　true　po血aits　of　the　self　are　presented　in　the　eighth,
ninth,　and　tenth　pictures.
　　　　 The　eighth,　ninth,　and　tenth　pictures　are　said　to　represent　a　set　of
portraits　of the　self.　The　eighth　picture,　The　Ox　 and　the　Boy　Both
Gone　Out　of　Sight,　depicts　a cifcle　of　the　void,　in　which　there　is　noth-
ing.　This　is　a　circle　like　the聞アoわoπ25,　in　which　consciousness　has　re-
gressed　back　into　the　stage　before　the　existence　of　the　self.　phis　circle
is　said　to　be　an　absolute　void　and　emptiness、　 It　is　a　place　in　which　one
has　to　completely　let　go　of　the　self　achieved　in　the　seventh　picture.　In
this　stage,　the　self　seems　to　regress　rota　the　primal　being--before　the
丘rst　stage　of　the　search--befbre　th first　picture,　Searching　fbr　the　Ox.
Thus,　the　eighth　picture　represents　he　stage　before　dualism,　where　any
form　of　duality,　including　the　du田ity　of　man(the　boy)and　nature(山e
ox),　does　not　exist.
　　　　Ueda(1982)considered　the　stages　represented　by the　first　throw,gh
seventh　pictures　as　one　developmental　stage　leading　to　self　realization.
He　also　thought　hat　the　self　who　finds　its　original　home　in　the　seventh
picture　must　let　go　of　everything　it　has　achieved(represented　by　pic一
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tares　ane　through　seven}in　order
to　、progress・ively　regress　to　the
stage　before　the　first　picture,
Searching　for　the　fix.　Thus,　the
eighth　picture　is　indeed　an　abso一
伽 εvoid.　However,　at　the　same
time,　Ueda　 (1982)considered
this　empty　cilcle　of　the　eighth
picture　to　be　a　posatiue,　active
void　from.　which　the　new　begin-
pings　of　the　ninth　　and　tenth
stages　can　tale_..place.
　　　　Indeed,
r
r　 _　　　　　 1
Figure　23.
　　 Picture　8:The.Ox　and　the　Boy
　　　　　Bath　Gone　out　of　Sight
　　　　　　　this　empty　circle　of　the　eighth.picture　se ms　to　resemble
the殿 め01η3　as　a　primal　stage　of　consciousness.　Tie　Weste　rn　hers履 卿
originates　with　the房roわo即ぶ,　which　is　the　state　befbre　dualism(i.　eり
Wilber's　pre-personal　level　of　consciousness).　The　myth左hen　progresses
to　include　the　slaying　of　the　great　Mother,　the　independence　of　the　ega
丘om　 unconsciousness,　and　lhe　achievement　of　individuality(i.　e.,　Wi1-
ber's　personal　bvel　of　consciousness)・
　　　　In　the　hero　myth,　the　process　between　the　pre-personal　and　personal
levels　of　consciousness　is　described　by　the　linear　notion　of　time.
As　a　result,　the　loumev　from　the研 ηわoπ♪5　to　the　GYeat　IVIother　to the
birth　of　the　hero　is　presented　in　a　iinear　temporal-sequence.
　　　　Perhaps　the　critical　difference　b tween　the　western　hero　myth　and
the　Eastern.　fix-herding　pictures　i that　the　linear　temporal　sequence　pre-
sented　in　the　hero加y読does　not　make　sense　when　interPreting　theOx-
herding　Pictures.　Reaso皿ing　suggests　that　this　is　true　because　the　self
achieved　in　the　seventh　picture　progressively　regresses　into　the　absolute
void　in　the　eighth　picture,　and　the　absolute　vaid　appears　before　the　first
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　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　picture.　Thus,　tie　fix-herding
　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　pictures　represent　theEastern
　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　cyclical　notion　of　time,　in
　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　which　the　concepts　ofbefore
　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　and　after　do　not　snake　any
　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　sense.
　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　In　the　ninth　picture,　Re-
　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　tuming　to由e　origin,　Back　to
Figure　24,　 　 　 　 　 　 　 　 　 　 　 　 　 river　and　a　tree　with　a　blossem
　Picture　9:Returning　to　the　Origin,　　　　　　
Back　to　the　Source　　 　　　　　　　by　the　riverside　are　depicted・
　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　　This　represents　he　.stage　of
consciousness　inwhich　the　self　has　returned　to　the　ariginn.　Itis　a　gar-
trait　of　the　self∫ealized　by self-abnegation.　The poe皿attached　says:
"the　waters　are　blue
,　the　mountains　are　green;sitting　aline,　a.nd　he　ob-
selves　things　undergoing　changes"(Suznki,1935,　p　l　33).　This　portrait
of　the　self　is　one　that　is　beyond　one's　identity,　united　with　everything　in
the　world.
　　　　The　transfo㎜ation　fro姐he　 eighth　picture　to　the　hinth.picture　is
simil肛to　the仕ansfb㎜段tion　from　the　pre-personal灘肋o即 ∫to　the　tran-
spersonal　self,　beyond　the　personanevel　of　consciousness.　Here　we　see
that　the　nation　of　time　is　not　linear,　and　the　process　of　the　achievement
of　the　self　is　totally　different　from　the　process　presented　in　the　hero
myth.　In　the舵 πロ ηy此,　the　hnear　notion　of　development　and　the
achievement　of　individuality　arevalued,　while　in　the　Ox-herding　Pic-
tares,　the　cyclical　notion　of　development,　which　is　similar　to　the　Bud-
dhist　heory　of　5乃'一σ,　and　self・realization　by　self-abnegation　are　valued・
　　　　In　the　final　stage　of　the　Ox-herding　pictuエes,　Entering　the　City　with
Bliss-Bestowing　Hands,　there　is　a　figure　of　the　boy.　He　is　in　a　city,　and
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　　　　　　　　　　　　　　　　　　　　　　　　　　　　　一 冒
he　is　communicating　with　an-
・出er　pers・n.　The　theme　in止is　l
picture　is　an　enc・unter　with・th-l
ers　in　which　the　self'and　others
訂ecO㎜unlcatlng.　 　 　 1
　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 タ
　　　　　This　pic加re　depicts　yet　an-　l
other　concept　of　th　e　self;.　the
　　　　　　　　　　　　　　　　　　　　　　　　　　　　　:
self　that　exists　between　two　peo-f
ple　who飢e　 co㎜unicating,,　 　 　 　 　 　 一一
　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　 　　　　　　　　　　　　　　
rather　than　inside・ne　pers・n・Figu問
c器e　1。:Entering　the　City
　 In　Japanese,　a human　being　is　　 　 　 with　Bliss-Bestowing　Hands.
-defined　as　the-person　between卓一w・　　　　 ・　　　　　　　　'　　　　　　　 一…一一
　relationships　w∫∫・l　others.　This　Ilotion　of　the　self　stresses　tbat　the　self
cannot　exist　alone,　but　it　can　exist　in　relationship　with　others.
　　　　　As　mentioned　eaエlier,　these　last　three　pictures(e.　g ,　the　eighth,
ninth,　and　tenth　pictures)are　considered　to　be　cane　set　of　self　portraits　Yn
the　ax-herding　pictures.　The　eighth　picture　represents　he　absolute　void
before　duality,　before　the　separation　between　subject　and　abject.　Tshe
ninth　picture　represents　self-realization　by　self-abnegation.　The　tenth
picture　represents　the　relationship　between　the　self　and　others.
　　　　　These血ree　states　of　consciousness　are　all　regarded　as　portraits　of
the　self　in　the　Ox-herding　pictures.　Moreover,　Ued馳(1982)emphasized
that　the　dynamic　t-ransforrn.ation　of　theself　in　the　eighth,　ninth,.and
tenth　pictures　is　actually　a　po血ait　of　the　self　in　Japanese　culture・　 Spe-
ci丘cally,　the　cyclical　movement　of　the　dynamic　transfo㎜ation　of血e
self,　with　the　absolute　void,　self-realxzatian　by　self-abnegation,　and　the
relationship　between-the　self　and　others,　is　the　essence　of　the　Japanese
concept　of　the　self.　In　the　light　of　Wilbefs　life　cycle　theory,　we　can
observe　the　transperspnal　level　of　consciousness,　consciousness　beyond
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individuality　or　the　personal　level.　of　consciousness,　in　the　Ten{fix-herd-
ing　pictures,
Conclusion
　　　　 This　paper　attempted　to　exa血ne　the　notions　of　t　ie　self　and　the　in-
dividual　from　the　perspective　oftranspersonal　psychology.　specifically,
it　used　Wilber's　theory　on血e　 t㎞ee　levels　of　consciousness(pre-per-
sona1,　personal,　and　transpersona1)as　a　map　to　explore　crops-cultural
concepts　of　tie　self.
　　　　V短ous　theories　of　the　self,　from　the　west　and　the　fast,　were　intro-
duced　and　discussed.　These　theohes　included(a)Ken　Wilber's　li艶cy-
cle　theory,(b)Erich　Neumann's　theory　on　mythologies,　with　special　ref-
erence　to　the　hero　myth　as　a　linear　model　of　the　journey　to　self　identity,
(c)cross-cultural　differences　inthe　concepts　of　the　self,　the　individual,
and　boundaries　between　Japan　and　the'West,(d)the　theory　of　the　self　in
Buddhism(i.　e.,　the　theory　of　Shi一こ1),　and(e)the　concept　of　the　self　i皿
Zen　Buddhism7s　Tbn　Ox-herding　pictures　as　a　cyclical　model　of　joumey
to　self　identity.
　　　　This　paper　attempted　to　illustrate　th cross-cultural　differences　in
止econcept　of　the　self　by　comparing　two　joumeys血at　portray　the　self:
The　Western　hero　myth　and　Ze皿Buddhism's　Ten　Ox-herding　pictures.
The　hero　myth　represents　a　journey　in　which　the　ega　attains　independ-
ence　from　the　unconscious　in　order　to　achieve　individuality.　In　this　type
of　joumey,　there　is　a　goal-oriented,　linear　notion　of　time　and　develop-
ment.　On　the　other　hand,　the　Ox-herdi皿9　pictures　represent　a　journey　in
which　the　self　is　returning　to　the　transpersonal　self　via　self-abnegation.
In　this　type　of　joumey,　there　is　a　cyclical　notion　of　time　and　develop。
ment.
　　　　It　is　interesting　to　note　that　transpersonal　psychology　was　bom　in
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the　west,　where　most　individuals　have　already　achieved　a personal　evel
of　consciousness.　I　consider　that　the　rise　of　transpersonal　psychology　in
the　Nest　might　be　a　sign　that　so皿e　Westerners　are　f6ehng　the　limita-
bans　of　the　achievement　of　individuality　and have　begun　to　seek　an　a1-
ternative.　There　is　a　Chinese　saying,　that"when　ane　thing　reaches　the
exfireme,　itwill　give　way　Co　another　principle.　In　other　words,　when
Yang　reaches　its　peals,　Yang　gives　way　to　Yin."　Thxs　saying　originated
丘om　the　mooガs　waxing　and　waning.
　　　　Likewise,　ire　the　Nest,　the　dividing　paternal　principle　might　have
reached　its　maximum,　anal　given　wad　to　the　maternal　principle.　The
transpersonal　rnavement　in　the　Nest　could　be　a　sign　of　a　shift　in　cul-
tural　dyna血cs　from　the　patemal　to　the　maternal　principle.
　　　　Conversely,　in　Japan,　many　individuals　Piave　already　achieved　a
transpersonal　bevel　of　consciousness.　They.might　be　motivated　to　work
on　achieving　a personal　evel　of　consciousness.　This　arn.overnent　could
be　understood　as　the　rise　of　individuality　n　contemporary　Jaffa皿ese　cul-
tore.　Perhaps,　in　Japan,　with　the皿atemal　principle　r aching　a maxi-
mum,　it　is　giving　way　to　another,　the　paternal　principle.
　　　　It　is　readily　apparent　hat　each　cultuze　has　its　own　unique　defini-
txons　of　tlxe　various　modes　of　consciousness,　theself,　and　the　individual.
豆tis　also　clear　that　there　is　an　interaction　between　the　personal　and　tran-
spersonal　levels　of　consciousness　occurring　in　both　Japan　and　the　West.
Iconsider　this　interaction　to　be　a　sign　that　each　Culture　is　beginning　to
move　away　from.　xts　more　traditional　modes　of　consciousness　insearch
of　newer皿odes.
　　　　In　contemporary　Japanese　culture,　the　cultural　clash　between　the
杜aditionally鴨stem　value　of　achieving　individuality　andtie　traditional
Japanese　value　of　conforrnity　has　prfldueed　intense　confiict,　assection　2
0bservcd,　Such　a　state　of　cultural　tension　might　cause　a　crisis　at　the
一59一
personal　evel　of　consciousness;however,　at　the　same　time,　it　might　be
achance　for　Japanese　culture　to　create　a new　paradigm　of　conscious-
neSS.
　　　　The　developmental　task　and　challenge　for　Japanese　culture,　with　its
need　and　des廿e価ntemational　 co㎜unication,　is　t。　become　more
aware　of　the　present　state　of　cultural　consciousness　inother　cultures　and
in　its　owrl　culture　as　welL　Japanese　are　expected　to　leam　to　verba11y
express　their　state　of　consciousness　in　artier　to　more　clearly　express
themselves　to　people　f士om　different　cultures.　Indeed,　compared　with　the
West,　individuals　inJapan　o皿ly　recently　began　to　work　on　achieving　in-
dividuality(i.　e.,　a pelsonal　evel　of　consciousness),　andthey　are　not　yet
accustomed　to　being　an　assertive,　eloquent　encoder　of　the　explicit　mes-
sages　in　ianguage.　However,　Japan　has　a　rich　asset　in　a　culture　that　is
rooted　in　a　transpersonal】evel　of　consciousness・　 They　have　a　right　to
feel　proud　of　this　asset,　to　which　the　West　is　only　now　beginning　to　at-
tend,
　　　　In　conclusion,　when　we　consider　the　different　cultural　definitions
of　consciousness,　the　self,　and　the　individual,　we　all　must　become　more
aware　of　the　nerd　to　shift　our　cultural　consciousness.　VV`hether　we are
from　Japan　or　the　west,　we　need　to　became　more　open　to　exploring
hove　other　cultures　dune　 and　interact　with　the　porsonal　and　transper-
sonal　levels　of　cansciausness.
一60一
References
Fawcett,　A.(1976).0η6　dayσ ∫α'〃η6.　New　IYbrk:T山tle　Co.,　Inc.
Fruta,　A,(1990).∬η∫6κ躍 脇 πiJ　communication・Tbkyo:Yuhikaku・
Grof.　S.(1985).　Beyond」brain:Birth,　death,　and∫r侃 ∫c6η48ηc8∫η ρ3ycゐo疏εr.
　　　　　　ups.1Vew　York:SUNY　 Press.
H{姐1,E.　T.(1976),　Bの りnd　culture.　New　Ybrk:Doubleday.
Hamaguchi,　E.(1982).κ碗 ノin-5枷8∫一ηo-shakai　IUihon[Japan　as　an　interpersonal
　　　　　　relationship　oriented　society】.　Tbkyo:Tbyo-keizai-shinbun由sha・
五mura,　T.(1992).　Yoko　OYIO.　Tbkyo:Koudan-sha.
Itoh,　K.(1996),　Dαη∫8∫-Baku-nyurnon[lntroduction　to　men's　studies].　Tbkyo:
　　　　　　Sakuhin-sha.
Kawai,　H,(1976　a).　働88一 ηo-86η∫ho-g盈 部　 [The　phenomenology　of　the
　　　　　　shadow.　Tokyo:Sh:isaku-sha.
Kawai,　H.(1976　b).　Bo詔 ε一shakai一η疏oη 一ηo-byQri[The　pathology　of　Japan　as　a
　　　　　　matemal　society}Tbkyo:Koudan-sha.
Kawai,　H.(1982　a).ル ∫配たα∫痂 一banashi-ta-nihon-jin-no一んoκ 眉o[folk　tales　and
　　　　　　the　Japanese血ndl.　Tbkyo:Iwanami-shoten.
Kawai,　H.(1982　b).　C勧 一κ∬-kouzau-Nihon-no-∫ん加 ∫o加[The　deep　stnlctuτe　of
　　　　　　Japanese　society　with　a　voi.d].　Tokyo:Che-o-kouron-sha.
Kawai,　H,,　Yuasa,　Y,&Ybshida,　A.(1983).ハ1'加η一shinwa-no-shisou:5那5αηowo
　　　　　　-ron(An　ideology　of　Japanese　mythologies:Astudy　on　Suscanawo].　To-
　　　　　　kyo:Minerva　Books.
Leibovitz,　A.(1992).　Photographs:Annie　Lεめoy∫'z/970-1990.　New　Ybrk:
　　　　　　Harpercollins.
一61一
Miyauchi,　K,(1983).　Loop刎 η昭.　TbkyG:Shinchou・sha.
Neumann,　E.(1949).　Z弛εQrigins　and　histoり　of　consciausne∬.　P血1ceton:pan.
　　　　　　血eon　Books.
Nishihira,　T.(1997).　T'amashii-moo一悶 の 一saikuru{Spiritual　lifecycle],　Tbkyo:
　　　　　　UniVerSity　Press。
Satoh,　Y.(1989).　R麗」hba　r-sole-no一加z∬ η2∫-kata[Rubbar　Sole}.Tbkyo:Iwanami-
　　　　　　shoten.
　 　　 　 　 　 　 　　 　 　 　 　 　 　　 　 　 　 　 　　 　 　 　 　 　　 　 　 　 　 　　 　 　 　 　 　 　　 　 　 　 　 　　 　 　 　 　 　　 　 　 　 　 　　 　 　 　 　 噛
Suzuki,　D.　T.(1935).　Mα 朋 αZ{ガ解 π 肋4幽 ご5用,　New　Ybrk:Grove　Press.
Ueda,　S.(1982).か 麗一8翅 一z躍 ∫抜〇一ηo-88η訪 側 一Baku[The　ten　ox・herding　Pic-
　　　　　　tures;The　phenomenology　of　the　se廿].　Tbkyo:Chikuma-shobou、
Wilber,　K,(1977).　The　spectrum{of　consciousne∬.皿linois:Quest.
Wilber,　K.(1979).ハbわo槻 伽y,　 Eα5∫εrηαη4晩5∫8r照 ρ卿 α砒5,0ρ6　 r∫oηαJ
　　　　　　growth.$oulder:Shambhal　a.
Wilber,　K,(1980),翫 α轍 η 吻'ect:Atranspersonal　view　oプhuman　develop-
　　　　　　mint.　Illinois:Quest.
Yamada,　Y.(1988).慨 吻sk　i-wo一翻 励 〃Z-Naha一ηαγ駕一ηzoπo[Some血ing　matem　al
　　　　　　emb　racing　me].　Tokyo:Yuhikaku.
Yoshihuku,　S.(1987).7地 岬 εr50η01イowα一narti一㎞[What　 is　transpersonal?].
　　　　　　Tokyo:Shunzhu-sha.
　 　　 　 　 　 　 　 噛
一62- .
